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“Ţiganu-i ţigan”
Verbal Icons and Urban Marginality in a Post-Socialist European City1
Giovanni PICKER
Abstract: Social science studies have not often looked at the links between broad dynamics of social closure 
and everyday local idioms of difference in post-socialist Europe. In this article I give a theoretical and 
empirical contribution to research on the links between “cultural intimacy” and urban marginality in 
times of massive neoliberal restructuring in the region. Drawing on ieldwork in Cluj-Napoca (Romania) I 
ethnographically investigate the everyday working of two verbal icons indexing peculiar characterizations 
of Roma, and I discuss the multiple ways through which they contribute to informing policy making, and 
ultimately to perpetuating the conditions of social marginality and segregation under which a signiicant 
number of Romani families live. Civil servants and the workers of a periphery neighbourhood articulate 
those icons in different ways, yet similarly constructing a space of cultural intimacy that functions both as 
a vector of exclusion of Roma from the ethno-moral boundaries of the nation, and, creatively, as a type of 
sociality securing a certain distance from the EU gaze and its discourse of tolerance.
Keywords: urban marginality, cultural intimacy, iconicity, Roma, policy, Romania, post-socialist Europe. 
Résumé : Les études en sciences sociales se penchent rarement sur les liens entre les dynamiques de 
fermeture sociale et les idiomes quotidiens de la différence dans l’Europe postsocialiste. Dans cet article, 
l’auteur propose une contribution théorique et empirique sur les connexions entre l’‘intimité culturelle’ et 
la marginalité urbaine à l’ère de la restructuration néolibérale massive dans la région de Cluj-Napoca 
(Roumanie). Il étudie plus précisément les usages quotidiens de deux expressions iconiques relatives aux 
Roms et cherche à dégager les façons dont elles contribuent à l’élaboration de politiques publiques et 
à la perpétuation de conditions sociales marginales et de ségrégation pour beaucoup de familles roms. 
Les fonctionnaires et autres travailleurs d’une région périphérique emploient de façons différentes ces 
expressions. Cependant, celles-ci permettent de construire un espace d’intimité culturelle qui agit comme 
vecteur d’exclusion des Roms au-delà des frontières ethniques et morales de la nation, et comme un type de 
socialité qui assure une certaine mise à l’écart du regard de l’Union Européenne et de son discours sur la 
tolérance.
Mots-clés : marginalité urbaine, intimité culturelle, icônicité, Rom, politiques publiques, Roumanie, 
postsocialisme.
1	 This	work	was	possible	with	the	inancial	support	of	the	Sectoral	Operational	Programme	for	Human	
Resources	 Development	 2007-2013,	 co-inanced	 by	 the	 European	 Social	 Fund,	 under	 the	 project	
number	POSDRU/89/1.5/S/61104	with	the	title	“Social sciences and humanities in the context of global 

























why	he	 reacted	 so	 forcefully.	Once	he	pays	his	own	bills,	 he	 approaches	me,	 looks	
with	 cynicism	 into	my	eyes,	 and	 says	 “ iganu-i igan” –	 literally,	 “Gypsies	will	 be	
Gypsies”	–	and	rapidly	walks	through	the	exit	door,	leaving	me	behind.	
The	 fast	 capitalist	 reorganization	 of	 society	 refracting	 in	 the	 urban	 architecture,	
and	 the	 everyday	 stigmatization	 of	 Roma	 are	 two	 mutually	 rising	 phenomena	 in	
contemporary	Romania.	The	 polarized	 aesthetics	 featuring	 of,	 on	 the	 one	 hand,	 the	
austerity	of	 the	façade	of	 the	Rom	Telecom	headquarters	and,	on	 the	other	hand,	 its	
high-tech	interiors	is	a	visual	sign	of	the	post-socialist	Romanian	economy,2 which has 
increasingly	producing	 social	 inequalities.	As	 from	1998	 to	2005	 income	per	 capita	
constantly	 increased,	 in	 the	 same	 period	 the	 rate	 of	 income	 inequality	 also	 steadily	
increased	 (UNDP 2007).3	 And	 since	 1989	 discrimination	 against	 Roma,	 although	
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“normal”	standards	of	living.	In	the	following	ethnographic	account	I	will	outline	an	
instance	of	such	idiom	in	the	context	of	a	housing	relocation	policy.	





comparatively	 focus	 on	 the	 intersection	 between	 culture	 of	 poverty	 and	 economic	
conditions	in	Hungary,	Romania	and	Bulgaria	(Ladanyi	&	Szelenyi	2006);	inally,	post-








In	 this	article	 I	draw	on	 these	 two	 research	streams	 in	order	 to	contribute	 to	 the	
empirical	 knowledge	 of	 the	 intersections	 of	 marginality	 and	 everyday	 idiom	 of	
difference	in	post-socialist	Europe.	My	question	is	about	how	the	everyday	idiom	of	
difference	is	linked	to	marginality	and	I	will	focus	on	the	case	of	marginalized	Roma	




In	 local	 knowledge,	 the	 expression	 iganu-i igan,4 which the man at the Rom 
Telecom	 headquarters	 used, articulates	 an	 idea	 of	 predetermination,	 suggesting	 that	
Roma	 will	 never	 change;	 indeed,	 its	 proper	 translation	 is,	 “once	 a	 Gypsy,	 always	


























and	 their	 current	 use	 largely	 comes	 from	 the	 articulation	 of	 a	 powerful	 East-West	





and	 in	general	“the	East”,	 the	backward	region	of	Europe	 in	which	 the	enlightening	
superiority	of	Western	values	is	absent	(see	also	Cioroianu	2002).	Heintz	(2002;	2004)	
ethnographically	 discloses	 that	 the	 expression	 “Romanian	 mentality”	 in	 everyday	
life	 refers	 to	 the	 reason	 that	Romanians	 attribute	 to	 the	 backwardness	 of	 their	 own	
work ethic.	This	backwardness	is	 the	ultimate	reason	for	 the	economic	inferiority	of	
Romania	vis-à-vis	the	West,	thus	her	inding	accounts	for	the	centrality	of	the	verbal	
icon	“mentality”	in	everyday	life	in	contemporary	Romania.	
The	 image	 of	 the	 “Țigan”	 is	 also	 rooted	 in	Romanian	 history,	 and	 it	 assumed	a	
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(Brubaker	et al.	2006).	After	his	mayorship	urbanization	and	the	economy	started	to	
grow	rapidly,	and	the	local	housing	market	became	aflicted	by	an	increased	demand.	
As	 in	 all	Central	 and	Eastern	European	countries,	 in	 each	 to	 a	different	 extent,	 this	
development	assumed	the	shape	of	a	neoliberal	project,	with	policies	previously	unknown	
in	 the	 region	 (Petrovici	2007;	2011).	 In	2004,	 for	example,	 the	 local	council	 started	
lowering	yearly	 the	budget	of	 the	Social	Services	department,	while	 simultaneously	
supporting	the	police	department	by	opening	two	new	branches,	namely	the	community	
police	(poli ia comunitară)	and	the	local	police	(poli ia locală).5	This	West-led	type	of	
capitalist	growth	is	today	evident	in	many	spheres	of	Clujean	society, 6	and	it	has	led	to	




















up ad hoc.	 In	 their	 previous	 location,	 some	of	 the	 families	were	 legally	 residing	 in	





6	 This	 is	 visible	 in	 the	 city	 centre,	 where	 many	 expensive	 and	 elegant	 cafés	 and	 restaurants	 recently	
opened.
7 I	spent	thirteen	months	doing	ieldwork	in	Cluj.,	from	March	to	July	2008	and	from	January	to	August	


















My	 visit	 to	 the	 garbage	 dump	 and	 my	 encounters	 with	 Andrei	 in	 spring	 2008	
illustrate	 more	 vividly	 the	 extent	 of	 the	 pervasiveness	 of	 marginality,	 as	 well	 as	












from	ive	 to	 ten	people	of	 all	 ages	 sort	 out	 and	pick	up,	 and	 either	 take	 it	 home	or	
consume	it	right	there.	At	the	perimeter	of	the	dump,	down	the	hill,	I	can	see	a	group	
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and	 thirty”,	Andrei	 tells	me.	As	we	arrive,	he	starts	 shaking	hands	with	adults,	who	








winter.	Yet	what	 they	 seem	more	 concerned	 about,	 is	 their	 future	 housing	 location.	
“What	is	going	to	happen	to	us?”,	they	keep	on	telling	us.	Andrei	explains	to	me	that	a	
new	orbital	road	is	planned	exactly	on	the	piece	of	land	occupied	by	these	families.	So	
they know they will have to move again at some point. 
This	 is	 the	end	of	our	visit	 to	 the	dump	area,	and	we	proceed	by	car	 to	 the	city	
centre.	On	our	way,	we	see	in	front	of	us	a	man	riding	a	little	wagon	towed	by	a	horse.	
On	the	wagon	there	 is	an	old	washing	machine	and	 it	 is	 inconceivable	 that	 this	still	
works.	Andrei	looks	at	me	and	says:	
You see? igani! Probably he found that washing machine in a bin, and he’s 
going now to sell its components at the market. This is their job. The fact is, that 
they complain about not having jobs; we help them ind one, but after a time they 
lose it and become unemployed again. Of course a job requires a strict timetable 
and a certain self-discipline. And of course it’s easier to pick up scrap metal, sell 
it on, and eventually beg. 
Andrei’s	ideas	about	Roma	give	us	the	opportunity	to	talk	more	in	detail	about	the	
Romani	 families	 living	 in	 the	modular	housing	we	had	 just	visited.	 I	 ask	 if	 the	 fact	
that	there	are	Romani	families	living	in	unsafe	conditions	close	to	a	garbage	dump	is	a	
problem	for	him.	He	replies	afirmatively,	pointing	at	two	possible	solutions.	
The irst is that authorities don’t have enough realistic sanctions in order to 
treat igani in the same way as they would any other citizen. For example, if 
I exceed the speed limit on the highway, I receive a penalty. If I don’t pay the 
penalty someone would come to my house and would coniscate my possessions. 
This is a law for everyone. The problem is, they don’t have houses, they don’t 
have a bathroom, and they don’t have anything. And so, even if you give them 
a penalty you cannot make them pay it. Moreover, the rich igani don’t have to 
work. They’ve got this mentality. I was talking to them, and they told me: “What? 
Work? You work, not me!” The second solution, according to him, overlaps the 
irst one as it is about “giving them	[Roma] the resources for living decently. But 
even if you give them the conditions, they are not capable of using them. I saw 
it there. We gave them these modular small houses, and they asked for wood, so 
we gave them wood, and when we arrived there, we said, “Ok, the wood is here. 
Please help us unload the track, it’s cold out here!” They replied: “Unload? 













Andrei’s	 argument	of	 the	 impossibility	of	 such	 improvement.	Therefore	“mentality”	
is	illed	 also	with	 the	 third	meaning	of	preventing	 improvement	of	 the	 condition	of	
marginality. 
In	 2011	 (Roma’s)	 “mentality”	 seemed	 to	 still	 be	 the	 main	 explanation	 of	 the	
social	marginality	of	Roma.	As	I	arrive	in	town,	I	ind	out	about	the	stramutarea that 












You should also see who are the people targeted by this policy. I wonder, what is 
their mentality? That’s because a public policy can be very good, but if it’s not 
applicable, meaning that the people for whom it is designed to be implemented see 
reality in a completely differently way… then everything becomes complicated.
	Our	conversation	goes	on	and	I	ask	her,	as	I	did	with	Andrei,	what	she	thinks	a	
sustainable	solution	for	social	integration	may	look	like.	She	replies:	
The way I see the integration of Roma? Well, they should stop having this 
mentality of an oppressed minority. They should begin to compete with other 
citizens; they should begin to ask for rights; to go to school and behave like the 








“ways	of	 seeing	 reality”,	 she	 stresses	 an	ultimate	difference	between	Roma	and	 the	
majority	society.	
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This	meaning	of	ultimate	difference	ills	also	Florin’s	concept	of	mentality	in	relation	




They have certain traditions, which separate them from the others, and which 
make them dificult to be integrated, because they refuse this integration. Due to 
their behaviour and their ways of being, they exclude themselves. The only means 
of integration for this group is education. 
When	 I	 then	 asked	 him	 whether	 in	 his	 opinion	 integration	 meant	 that	 public	
authorities	should	provide	education,	he	replied,	
No, integration is accepting an obligation by a certain group or community vis-
à-vis a certain environment. For example, if I go to the U.S., it is essential for me 
to learn their language in order to respect institutions. 
We	 then	 naturally	 arrive	 at	 the	 issue	 of	 why	 Roma,	 according	 to	 him,	 exclude	
themselves. 
The problem is that, for example, after the revolution [1989] the Dutch built 
houses for Roma in the north of Romania, and some years later, Roma put 
horses inside their own houses. You see? This is partially explained by the fact 
that under Ceausescu Roma had everything; they did not have to worry about 
anything. The authorities used to tell them: “just do what we say”. This tendency 




Roma have some traditions, or mentality, due to which it’s hard for them to 
change [...] What is the problem in Romania? As you know, we do not carry 
out policies, which discriminate between ethnic groups. That is done in order 
to avoid negative discrimination. Now, in the census many Roma do not declare 
themselves as such, but it’s evident that they are Roma. It’s evident by looking at 
their behaviour, at their customs…but they do not declare themselves as Roma. 
How can I tell you? In the case of Roma, the man walks in front of the woman, 
who walks about two steps behind him. You see? Roma’s mentality and style of 
behaviour is different [from	that	of	the	majority]. It’s rare to see a [Romani] man 










This means, “Since I am igan, I am allowed to do this and that!” And in order 
to change this [attitude] it might also be that we need to change our mentality. 
Probably change should come from both sides, i.e. we and they.
Florin	here	reproduces	Andrei	and	Irina’s	uses	of	mentality,	although	he	adds	one	
further	 element,	 assuming	 the	 possibility	 of	 changing	 the	 mentality	 of	 the	 majority	
(“it	might	also	be	 that	we	need	 to	change	our	mentality’).	This	 implies	a	change	 in	
perspective,	as	mentality	is	here	also	used	in	referring	to	the	(Romanian)	majority.	









Romanians,	but	only	 in	 the	irst	meaning	 it	 is	predicated	upon	unchangeable	ethno-











of	 inferiority.	A	 prevalent	meaning	 related	 to	 a	 defective	work	 ethic	 expressed	 in	 a	
general	 laziness	and	backwardness,	due	to	Roma’s	alleged	cultural	 traits	was	what	I	
almost always came across.
“Ţiganu-i Ţigan” in the local economy of taxonomies
It	 was	 during	 long	 and	 continuous	 conversations	 in	 Batik,	 a	 post-industrial	
neighbourhood	on	 the	city	outskirts,	 that	 I	 came	across	 the	 icon	 iganu-i igan’.10 I 
chose	Batik	because	I	aimed	to	study	the	everyday	idiom	of	difference	as	applied	to	
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social	 life.	Without	much	 surprise,	 all	my	 interlocutors	 pointed	 out	 the	 presence	 of	
Roma	as	one	of	the	fundamental	local	problems,	and	articulated	their	views	on	them.	













We are Romanians, they are igani. iganu-i igan, as we usually say. But not all 
igani are the same. There are Rromi, who are usually street cleaners and live in 
little houses, and there are igani, who trade in livestock and have big houses. 
igani sometimes happen to be rich, they have villas, and so on. Also, Rromi 
emigrate more often than igani. Finally, there are Gabor, who have “culture”, 





time	 some	 of	 them	 are	 very	 rich,	 living	 in	 big	 palaces.	 However,	 some	 exceptions	
occurred,	one	of	which	more	often	than	others.
The	 director	 of	 a	 shop	 inside	 the	 newly	 constructed	 shopping	 mall	 introduced	
a	slightly	different	categorization.	He	told	me	that	Batik’s	social	 life	was	dominated	
by	 Ţigani,	 “who	 are	 the	 cause	 of	 the	 current	 urban	 decay.	 This	 is	 because	 Ţigani	




person”	 and	 “non-entity”.	 In	 everyday	 interactions	 I	 had	 already	 come	 across	 this	
attribute,	which	a	taxi	driver	a	couple	of	weeks	earlier	while	talking	to	me	ascribed,	
again, to Roma. Although	 it	would	be	 imprudent	 to	delimit	my	interpretation	 to	one	








This	 radical	 interpretation	 is	 substantiated	 by	 my	 ield	 experience	 in	 Batik.	
During	my	conversations	 in	Masuri,	my	acquaintances	were	 telling	me	about	 social	
communication	 codes	 for	 drinking	 in	 a	 pub	with	 friends;	 about	 the	 history	 of	 local	
gangs,	 of	 their	 famous	 leaders,	 and	 also	 about	 the	 most	 popular	 expressions	 for	
describing	 Batik’s	 social	 ethic.	 One	 such	 expression	 was	 “Om e om”	 (literally	 “a	
man	 is	a	man’),	and	recalls	not	only	popular	values	of	masculinity	such	as	physical	
assertiveness	 and	 comradeship,	 but	 also	 more	 universal	 values	 related	 to	 work	 and	
responsibility.	Importantly,	“om”	in	Romanian	means	both	“man”	and	“human	being”,	
and,	 in	 light	 of	 this,	 the	 passage	 from	 iganu-i igan	 to	 “Ţigan	 is	 not	 an	om”	does	
not	 seem	meaningless.	Therefore,	 the	 shopkeeper	may	have	 pushed	 the	meaning	of	







Parallel to [the	juridical	thought] the word “person”, artiicial character, mask 
and role of comedy and tragedy, of slyness, of hypocrisy – from the stranger 
to “myself” – kept being used. Yet, the personal character of Roman Law was 
founded, and persona also became synonymous with the true nature of the 
individual. Concomitantly, the right to the person was founded, and only the 
slave was excluded from it. Servus non habet personam. [The	slave] does not 
possess personality, he does not possess his own body, he does not possess 
ancestry, name, cognomen, nor he possesses his own goods. (Mauss	1938:	274;	
my translation)
The	difference	between	person	and	 slave,	 as	depicted	by	Mauss,	 can	 reasonably	
serve	as	a	ground	for	interpreting	“neoameni”.	Although	this	interpretation	may	sound	
excessively	distorted	as	to	turn	it	into	a	functional	basis	for	my	argument,	it	resonates	
with	similar	accounts	 in	other	parts	of	 the	world.	 In	his	essay	meaningfully	entitled	
Non-persons	 (2009)	 Dal	 Lago	 explains	 that	 the	 social	 conditions	 of	 undocumented	
migrants	 in	Europe	 can	be	heuristically	understood	by	 referring	 to	Mauss’	work	on	
the	category	of	“person”.	Dal	Lago	outlines	in	depth	the	condition	of	“non-existence”	
to	 the	 eyes	 and	 bureaucratic	 structures	 of	Western	 democracies,	 that	 undocumented	
11 As	well	as	in	a	sub-set	that	I	here	may	call	ethnicity,	but	although	this	is	the	kind	of	set	that	Brubaker	&	
colleagues	use,	using	it	does	not	seem	to	be	relevant	for	the	purpose	of	this	discussion.	
12 I	 can	 account	 for	 a	 further	 evidence	 of	 this	 interpretation.	 In	March	 2009	 I	was	 interviewed	 by	 the	





63Civilisations vol. 62 nos 1 & 2 – Identité, culture et intimité
“Ţiganu-i ţigan”. Verbal Icons and Urban Marginality in a Post-Socialist European City









The codiication of Gypsy slavery became clearer towards the 18th century. igan 
in the Romanian language was equivalent with rób, which might be translated 
as “slave”.	(1997:	158)




were	 opposed	 to	 the	 hard-working	 Romanian	 peasant,	 who	 was	 the	 emblem	 of	 the	
national	 character.	 Later,	 during	 the	 interwar	 period,	 Roma	 were	 kept	 out	 of	 the	
imagined	 Romanian	 community	 by	 means	 of	 racialization.	 The	 theories	 coupling	







Sorin’s	 initial	 preoccupation	with	 establishing	 a	 fundamental	 difference	between	
Romanians	and	Ţigani	partially	stems	from	this	for,	as	he	had	pointed	out,	“you	have	
many	 problems	 in	 Italy	 with	 Ţigani”.	 Indeed,	 the	 main	 destination	 of	 Romanians	
traveling	abroad	since	the	1990s	has	been	Italy,	followed	by	Spain.	This	is	one	of	the	
occasions	 in	 which	 I	 experienced	 that	 my	 nationality	 was	 signiicantly	 inluencing	
workers’	talks.	This	created	a	sort	of	bias	in	my	interest	in	Romanian	Roma,	who	–	in	
the	eyes	of	my	interlocutors,	who	indexed	Roma	to	criminals,	expressions	which	were	
clearly	 taken	 by	 mainstream	 media	 (for	 instance	 “ei fac scandauri’)	 –	 resembled	 a	


















(2007b)	 puts	 forward	 as	 to	 why	 people	 construct	 the	 image	 of	 the	 “Ţigan	 Other”.	
Heintz	argues	that	the	“mentality	explanation”	of	economic	crises	is	a	sign	of	low	self-
conidence	(or	self-respect):	
Blaming the “Romanian mentality” for everything that goes wrong is the 
relection of this lack of self-respect at both the individual and the national level 
and it is in this quality that it has an explanatory power. (Heintz	2002:	212)
On	the	other	hand,	Woodcock	(2007b)	explains	the	construction	of	the	scapegoat	
Ţigan	as	a	 response	 to	a	“sense	of	 inability	 to	perform	European	 identity	 [and	 this]	
throws	 into	 relief	 the	highest	 stakes	 involved	 in	maintaining	 the	 image	of	European	
origins	 through	 the	Ţigan	Other”	 (2007b:	503).	Both	explanations	clearly	 imply	 the	
inadequateness	vis-à-vis	what	are	perceived	as	Western	values,	attitudes	and	habitus. 




In	 addition	 to	 exclusively	 resulting	 from	 a	 sense	 of	 inadequacy,	 as	 Heintz	 and	
Woodcock	suggest,	I	would	argue	that	mentality,	when	referred	to	Roma,	stems	from	





characteristics	of	Roma.	This	does	not	mean	 that	Andrei,	 Irina	or	Florin	never	 took	
into	account	the	structural	conditions	leading	to	the	marginalization	of	Roma,	but	my	
encounters	with	 them	illustrate	 that	even	when	they	acknowledged	these	conditions,	












“the	 cognitive	distinctions	 in	 terms	of	which	 experience	 is	 ordered”	 (Bentley	1987:	
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36).	In	the	case	of	mentalitate,	the	experience	and	its	cognitive	mediation	were	clearly	
referred	to	work	ethic.	While	deploying	the	concept	of	mentalitate, my interlocutors 
were	referring	 to	 their	own	concrete	experiences	with	Roma,	who	were	seen	by	my	
interlocutors	as	unable	of	working	adequately,	mainly	due	 to	 their	 supposed	 lack	of	




(Brubaker	 2004),	 Roma’s	 ethno-national	 (non)	 belonging	 was	 afirmed	 as	 a	 sort	 of	
constantly	present	background	local	knowledge.	On	the	contrary,	mentalitate	emerged	
during	 my	 dialogues	 about	 work	 and	 work	 ethic,	 and	 never	 arose	 while	 discussing	
different	topics.
Another	 necessary	 background	 element	 to	 the	 formation	 of	 my	 interpretation	 is	
the	role	of	the	“West”	in	everyday	iconicity.	How	does	blaming	Roma	for	their	social	
conditions	relate	 to	 the	image	of	 the	“West’?	This	question	forces	to	see	the	“West”	
as	an	icon	itself.	Almost	all	the	middle-class	Clujeni	employees	that	I	had	the	chance	












not	only	part	of	 the	historical	 legacy	of	 scapegoating	Roma,	but	also	as	 serving	 the	
contingent	socio-political	need	of	constructing	a	free	and	uncontested	national	space	
vis-à-vis	European	diktats	and	criticism	about	the	ways	“we	treat	our	Roma”.	Having	





that	 is	Western”	 (2002:	 11),	 and	 it	 becomes	 functional	 inasmuch	 as	 it	 provides	 the	














of	 cultural	 intimacy.	 It	 is	 in	 fact	 this	 sort	 of	 iconicity	 –	 either	 expressed	 through	
representations	 of	 Roma’s	 work	 ethic,	 or	 encapsulated	 in	 an	 exclusionary	 ethno-
national	 cosmology	–	 that	 allows	 the	preservation	of	 a	national	 social	 space,	which	








This	 article	 has	 contributed	 with	 empirical	 and	 theoretical	 material	 to	 research	
on	the	links	between	social	marginality	and	everyday	idiom	of	cultural	difference	in	
post-socialist	Europe.	It	did	so	by	considering	two	popular	everyday	expressions,	i.e.	
mentalitate	and	 iganu-i igan,	used for	identifying	Roma	in	everyday	Clujean	social	
life,	as	icons	(Herzfeld	1997:	93-110),	namely	static	images	indexing	values	such	as	
laziness	and	backwardness.	In	the	ethnographic	discussion	I	provided	evidence	showing	
that	 the	 two	 icons	are	vividly	present	 in	contemporary	Romania	and	 that	 they	serve	
the	goal	of	keeping	Roma	outside	the	(moralized)	imagined	boundaries	of	the	nation.	
Building	on	the	work	by	Heintz	(2002;	2004)	and	Woodcock	(2007a;	2007b)	I	provided	












drives	 the	 state?”	 (1995:	 26).	 Similarly,	 through	 an	 analysis	 of	 the	 social	meanings	
and	uses	of	verbal	 icons,	 in	 this	article	I	discussed	what	contributes	 to	“drive”	local	
policies	vis-à-vis	Roma	in	post-socialist	Europe.	The	two	icons	are	not	only	different	




is	 a	more	 bounded	 and	 coherent	 expression.	 Its	 sounded	 symmetry	 resembles	more	
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a	 philosophical	 aphorism	 than	 an	 offence	 and	 it	 is	 able	 to	 synthetically	 convey	 the	
contours	of	a	self-evident	and	coherent	social	hierarchy.
Within	 the	 framework	of	 the	 recent	and	 steadily	 increasing	neoliberal	 stances	 in	
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